^                Panchapadika

like the pot. It cannot undergo any change for the pro-
duct of the change is dependent on the act which brings it
about; and the act is seen to merge into the effect. But
the activity of the self is not seen to merge into the object.
And if knowledge is the 'asraya' of the object, the objects
would have to become conscious entities.

It cannot also be argued that the objects have the
power to give rise to their knowledge ; and since knowledge
has its asraya in the self 3 the self is conscious. In such a
case the mind too would be conscious for it too gives rise
to knowledge. If the objects are "svaprakasa5 and have the
property of 'prakatya', take the cognition, this is known by
me. Here is the avabhasa of a relation between me and
this. The object is apprehended by me, or is made known
by me. If the object is 'svaprakasa' such a cognition is
impossible ; and the Bhatta Mimansa cannot even infer the
'jnana kriya' in the self. When experience does not have
any relationship with the self but only with the objects, the
'parinama kriya' will be in the self and its ^hala' will be
in the experience. In the absence of this 'ekadhikarana
(identical locus) we cannot have Jnananumiti (inferential
cognition).

Hence 'prarnata' and 'pramitp have no immediacy in
the sense of 'karmatva'. They are immediate in a diffe.
rent way.

Objection : It is not proper to assume 'svayam pra"
kasatva' for both the subject and the 'pramitf. It is better
to accept only the immediacy of the self, and not of know-
ledge also ; and it is better to accept the *sva prakasatva^
of the self only. If the self has 'svaprakasatva', it would
make every activity possible including knowledge.